This article deals with a famous work on philosophy written by Alonso de la Torre and its fate in the Western Sephardi diaspora. Torre most probably was a converted Jew; he wrote his book half a century after Spanish
The edition of Visión deleytable, published twice in the Netherlands in the 17th century, testifies to the enduring success in Jewish and Converso circles [5] of a work written two centuries earlier by Alfonso de la Torre as a primer of religious and moral philosophy. Since it became known how its text was largely indebted to Maimonides' Guide of the Perplexed, many scholars have speculated on its intriguing 'Jewish content'. A hitherto unattended report on this book by the Spanish Inquisition reveals how the work was read by Catholic clergymen, thus offering more insight into its religious doctrines as perceived in its day.
In the following pages I shall briefly summarize the general content of the Visión deleitable, in order to explore in greater depth a question which in my opinion has hitherto not been sufficiently dealt with: the fate of the Visión deleitable in the sixteenth and seventeenth centuries, notably in Converso circles.
2 I will present some details concerning the important 1554 Ferrara edition that, oddly enough, has been completely ignored in recent studies, although the existence of at least one copy of this edition was public knowledge. 3 The core of my article, however, is a close analysis of that part of the text published by by García López (1991) , the careful studies of the author and his work by Salinas Espinosa (1993; and the recent impressive monograph published by Girón-Negrón (2001) , along some very fine articles published before and after these dates (Bataillon 1951; Fraker 2005; Márquez Villanueva 1997; Wickersham Crawford 1913) , we are [6] now far better informed on the specific cultural and religious context that is reflected in Torre's work. The large extent to which the Bachiller was imbued by contemporary Jewish religious philosophy -as well as Christian scholasticism -has now been firmly established, although there seems to be little agreement on the degree to which the Jewish learning exhibited by
Torre was a more widely shared experience in late medieval Christian Spanish culture or, worse, even the evident error of conceiving the 1663 edition to be printed together with Memoria de los 613 preceptos de la Ley by Solomon Sasportas is repeated by all three, all on the basis of a volume in the Biblioteca Nacional wherein the two works are only bound together. Girón-Negrón remarks that 'Hans den Boer' seems unaware of Sasportas' inclusion in V d [sic] , although in my work (1996) both titles are mentioned with the correct signature R/6584 of the Biblioteca Nacional. 3 See Yerushalmi (1989: 94-95) , who mentions a copy in the Library of the Jewish Theological Seminary of America. The Biblioteca Nacional of Lisbon has at least one copy and another copy is in the Biblioteca Universitaria Alessandrina of Rome. rather, peculiar to Conversos such as our author. Despite some careful analysis there is no consensus on the religious ideas of V., either to be read as a 'Jewish/Converso' text with a Christian surface, or as a Christian work typical of an early Renaissance culture that besides its leaning on Classical sources also incorporated oriental -Jewish and Muslim -sources.
However, it is now generally agreed that although not original in its contents, Torres's primer on religious and moral philosophy cannot be merely regarded as a proof of Spain's cultural backwardness as posited by Curtius ([1948 Curtius ([ ] 1984 and others (Wickersham Crawford 1913) , but rather as a splendid piece of philosophical prose in the vernacular, set out in an attractive and efficient way and directed to a lay readership.
With superb pedagogical skill and literary finesse, Torre weaves an elaborate allegorical tale about the Intellect's journey up to the mountain of knowledge. In a visionary dream, the personified Intellect (Entendimiento) receives philosophical instruction from the allegorical representations of Reason (Razón), Nature (Natura), Wisdom (Sabieza), Truth (Verdad), the Liberal Arts and the Cardinal Virtues. This fictional scheme acts as a foil for lucid and lively disquisitions on a wide range of staple philosophical problems from the medieval repertory: the existence of God and the divine attributes, eternity of the world versus creation ex nihilo. Providence, miracles and the theodicy, the immortality of the soul, the nature of prophecy, the scope of reason, ethics, human destiny, the possibility of metaphysical knowledge and the contemplative ideal (Girón-Negrón 2001: xiii).
V. is a well-structured text, where the whole display of 'medieval' encyclopedic knowledge is no longer presented as a loose enumeration (here, of sciences, virtues, ideas and doctrines), but carefully selected and arranged (Salinas Espinosa 1997) The bachiller is not consistent in his views, though: he feels the need to reconcile the Christian interpretation of rebelling and guardian angels with the incorporeal nature he defends, and only succeeds halfway (Fraker 2005: 230-231; Giron-Negrón 2001: 148) .
Furthermore, the author in some passages expresses his rejection of the naturalistic vision of a God who after creating nature has a constrained influence, thereby aligning himself again with the prevailing Christian theologians on the unrestricted power of God's will, and showing his familiarity with the Scotist vs. Nominalist debate. However, 'it is impossible to associate his argument solidly with either school' (Fraker 2005: 232) We should now turn to the editions of V. published outside Spain, supposedly for the Jewish/ex-Converso milieu.
The Ferrara Edition of Visión deleitable
The Ferrara 1554 edition of V I do not find it easy to answer this question without stirring up a hornet's nest that has come down upon our ears in re almost every aspect of Converso culture (Round 1995) . So, on the one side, it is clear that the 1554 edition follows the earlier editions published in Spain in its inclusion of the chapter on the tenets of the Holy Catholic Faith, which would seem unnecessary in a work solely intended for a Jewish audience. Moreover, the Ferrara edition includes a novelty with respect to the former Spanish editions in that it provides a poetic supplement, the famous 'Coplas por la muerte de su padre' by the 'Old Christian' nobleman Jorge Manrique, thereby perhaps reinforcing its attractiveness as a Christian text (see again 6 This assumption is rejected by Yerushalmi (1989: 88) (Fig. 2) .
Elsewhere, I have established that C.'s edition has a false imprint, and that his book issued From the outset, he recommends that the work be forbidden in totum (in its entirety). First, he recalls a rule of 1648 that forbade books published without mention of their author or printer, unless this silence was motivated by 'humility', or if the contents were inoffensive.
Dávila concludes that with this edition, neither was the case: the name of the printer was not mentioned, the name of Frankfurt was not indicative of a good reputation either, and the author, who nowhere disclosed his religion, was presumptuous ('vanísimo'). Davila's general impression was that the work affected to be mysterious and prophetical to attract popular credulity. Subjects such as Divine Providence, the presence of evil in the Creation and angelology were not suitable for treatment in the vernacular addressed to the common people.
Then Dávila starts to list detailed remarks on the text. He mentions no fewer than eleven, in his view heretical, propositions. Some of them reflect Dávila's annoyance with opinions which are only quoted but not sustained in V.; here Dávila's zeal is perhaps excessive.
Others, on the other hand, reveal some real and fundamental differences between Christian and Jewish (Maimonidean) doctrines, such as those concerning the incorporate nature of angels, the naturalistic vision of Divine Providence -e.g. God does not bother about detailsand the perfecting of the human's soul depending on the intellect's capacity rather than on Divine Grace. Father Dávila concludes: these propositions are erroneous, heretical and superstitious, and therefore the book should be prohibited in its entirety.
Dávila adds an interesting personal note. He states that after he had written his findings on the work, he consulted some booksellers in Madrid showing them the edition, and they all agreed that it was a fake imprint, as the typeset was not from Frankfurt.
The document then continues with a brief note written by Brother Tomás de Herrera. He was commissioned by the censor ('Calificador') to give his opinion; he totally agrees with Dávila in that the work should be forbidden as a whole, because apart from the things mentioned by the latter, V contains other, various matters worthy of censorship, which are very 'harmful for ignorant people'.
A last gathering of the document comprises the 'final judgement', this time by the appointed censor (Calificador), Fray Pedro Yáñez. He asserts peremptorily that the author 'must be a rabbi raised and integrated into Judaism, because he writes that when God saw that the world was lost, he gave Moses a Law so Holy and Blessed, that there could be no better'. Yáñez observes that regarding the state of Bliss ('Bienaventuranza') the first to reach it after the angels (according to De La Torre) are the prophets. The text nowhere mentions other hierarchies nor does it refer to the Law of Grace. Not a word is spoken about our Lord Jesus Christ, nor about any Saint, nor about [14] the Gospels, 'these constituting the greatest benefice brought to us by Providence and Divine Goodness'. The author is 'thus a Jew and very much a Jew'. Yáñez makes some detailed remarks in the margins, which reveal his objection against the rationalistic outlook of V, for instance on the general, rather than the particular nature of Providence, the spiritual rather than the corporal nature of angels, thereby denying the angel's visit to the Virgin Mary and to the shepherds, etc. He concludes with disdain that the work is filled with errors -mixed and interwoven with 'some truths' -which it would need another book to write down. Therefore, the book should be forbidden in its entirety.
The report written for the Inquisition is conclusive and from a contemporary theological Catholic viewpoint fully explains why the work was listed in the ensuing Index of forbidden books. That this Index was only published as late as 1707 has led researchers to think of a very belated detection and prohibition of V., but one should recall that works exposed after the publication of one Index and before the publication of the next, were considered to be just as 'forbidden' as the ones listed in the published volumes. Booksellers were regularly informed of such additions. 
